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to my research in progress and to my book on The Languages of Paradise.2I would like to draw a parallel between etymological propositions and the disconnectedthe "linguistic paleontology" of Adolphe Pictet.'0 This appeal to the natural sciences served to legitimate philology, a young discipline which found it hard to disentangle itself from the field of religion. Nietzsche was on the mark when he said, echoing Novalis, that philology was to a great extent the heir, often without realizing it, of the interpretation of the revealed Text of the Bible.
Let us return to etymology: to the way in which authors have often questioned its legitimacy, even its effectiveness, though they continued to take it into account, and even used it as a proof and, in any event, as one more very ordinary instrument of persuasive rhetoric.
William Jones did not invent the idea of an "Indo-European" language, but he signed its academic identity card in his well-known discourse of 2 February 1786, in which he emphasized the affinity of Greek, Latin, and Sanskrit. At the start of his third discourse On the Hindus he proclaimed:
Etymology has, no doubt, some use in historical researches; but it is a medium of proof so very fallacious, that, where it elucidates one fact, it obscures a thousand, and more frequently borders on the ridiculous, than leads to any solid conclusion; it rarely carries with it any internal power of conviction from a resemblance of sounds or similarity of letters; yet often, where it is wholly unassisted by these advantages, it may be indisputably proved by extinsick evidence."
Jones did not deprive himself of the opportunity to play with morphological resemblances, as he did when he drew parallels between the names of classical deities and those he discovered in Hindu texts. Nonetheless, he insists here on the deceptive side of etymological argument, which "obscures" even as it "elucidates." This chiaroscuro version of etymology is an efficient means of seduction. It operates as a diversion and has more than one thing in common with the evasive movements of persuasion -that is, the Greek peitho, whose innumerable twists, turns, and effects Marcel Detienne has described so well in Les Maitres de verite en Grace archaique. He points out that "Peitho is one aspect, and a necessary one, of Aletheia [Truth]"; persuasion is essential for the truth, the Greek name for which evokes forgetfulness (Lethe). "What is persuasion, then?" asks Detienne. "In mythical thought, Peitho is a divinity, omnipotent over gods as well as men: only Death can resist her."'2 Here he alludes to a fragment of Aeschylus. Detienne also shows that Peitho has "honeyworded enchantments" at her disposal (Aeschylus, Prometheus, 172).
One might think that this has to do only with ancient, mythical ways of thinking. But it remains to be determined if a reading of the founding texts of nineteenth-century comparative philology and linguistics will make it possible to detect a narrow frontier between what are conventionally designated by the twin terms logos and mythos. My research on the themes of The Languages of Paradise tried to show that there was a permeable membrane, and that the traffic between science and religion was continual. More important, the cases of Renan and Max Muller both reveal, though on different levels, how science and religion supported one another-and also how, in the last century, new clerical ideas enable religion to base itself on science, and vice versa.'3 I close this introduction with a quotation which could serve as an epigraph to the work I carried out on problems of the original language in my seminars at the Ecole des Hautes Etudes en Sciences Sociales. At the start of the fourteenth century, Dante mocked in his De vulgari eloquentia the inhabitants of tiny villages who cherished the belief that they possessed the secrets of the language of Paradise and spoke the language of Adam. As an example, he cited Pietramala, a lost hamlet somewhere between Florence and Bologna. In the same passage, in De vulgari 1.6, Dante, in describing the language of Adam, speaks of "the idiom which, one thinks, was used by the man without a mother, the man without milk-the man who experienced no childhood and no growing up."
This mortal dream of escaping the mother's milk, this dream of not having been borne by a woman, seems to me to provide an illuminating poetic formulation, and one that nicely illustrates the Adamitic seductions that did so much to inspire the national, and later nationalist, search for an original language. I stop here, at the point where a connecting road might start -one that would enable us to pass from etymology to autochthony, from the origin of language to the imagined birth of a nation, from the man with no mother . . . to the man born from the earth, to those old myths of autochthony whose "benefits" Nicole Loraux has described so well.'4 The passage from one set of themes to the other, the way in which etymology and autochthony can follow the same routes, was explicitly described by Pere Louis Thomassin in 1690, in LaMithode d'itudier et d'enseigner chrestiennement et utilement la Grammaire, ou les Langues par rapport a I'Ecriture sainte en les reduisant totes a I'Hebreu.
Debates about the origin of the oldest European language have often turned into discussions of the primordial languages of humanity. In the garden of Eden, was an oriental or occidental, a northern or southern, language spoken? The answer to this question, which was asked with great force during the Renaissance, molded beliefs about the origin of a European linguistic community. Leibniz, remembering the writings of Becanus, opted for Flemish, the Germanic language which had "as many and more marks of something primitive as Hebrew itself."15
In the background, orienting in various ways the questions and answers of scholars, the Holy Scriptures tell the story of a God who created the world in six days, speaking several words of a language which dispelled the original chaos. God, the efficacious Word, bestowed speech upon a singular creature, different from all the others, that is, humankind. In turn, humankind imposed a name on the other creatures. But no one knows the language of Adam and Eve anymore.16 At Babel, confounding the sounds and senses, God struck humanity with a great amnesia, a forgetting of the first words. Since then nothing can be as it was. The plurality and opacity of idioms are substituted for the unity of an immediate and transparent language. Caught in the tempest of confusion, mortals in order to communicate must hereafter strive to find common words.
I. JAPHETHIC EUROPE
From the Flood to Babel, another humanity is put in place; Noah is its new ancestor, with his three sons by whom "the whole earth was peopled" (Gen.9. 1). In Genesis, the multiplication of languages corresponds to the geographic distribution of nations "after their families, after their tongues, in their lands, and after their nations" (Gen. 10.31). This great human diaspora is organized according to a geography of malediction and benediction closely associated with Noah's shameless drunkenness. His son Ham does not hesitate, according to the Christian exegetes inspired by Philo of Alexandria, 17 to expose publicly his Father's obscenity by laughing and making fun of his nudity. Ham therefore sees his cursed descendants become "servant of servants . . . unto his brethren" (Gen.9.25); the Church Fathers, who had read Josephus,18 attribute the peopling of Africa to him. To his two brothers who "went backward, and covered the nakedness of their father; and their faces were backward, and they saw not their father's nakedness" (Gen.9.23), tradition grants two other continents. Shem, marked in Genesis by his privileged link to the eternal Elohim, receives Asia. Japheth, whose Hebraic name evokes "beauty" as well as "openness,"9 the "wide space" of a legacy capable of "dilation" and "expansion," will be the Combining these strategies of appropriation of old biblical promises with the desire to integrate pagan knowledge and myths in order to better assimilate them, the early Church recognized the three sons of Noah -Shem, Ham, and Japheth-under the names Cronos, Titan, and Japheth.20 Japheth, the most bellicose of the sons of Uranus (sky) and Gaia (earth), progenitor of a line of rebels, thereafter pursued his career as an energetic pioneer. Thus we encounter him again in the Christian Europe of the last century at the head of a civilization combining two strains of memory, "Semitic" and "Aryan" or "Jap(h)ethic," the inequality of whose valences is exacerbated when Renan associates the titanic figure of Japheth with the victory of Progress.21 In Josephus, the descendants of Shem go forth and populate "Asia to the Indian Ocean"; the sons of Japheth advance "in Asia to the river Tanais (the Don) and in Europe to Gadeira (Cadiz). temporary Jordanes -as well as the writings of Isidore of Seville added a national dimension, expressed as a utopian discourse on the origins of Europe. The theoretical landscape is transformed: it is now of a great mythical island named Scandza, "which is like the factory of the tribes (officina gentium) or the womb of nations (vagina nationum), from which the Goths are said to have issued."924 Cassidorus/Jordanes specifies, during the 550s when these paragraphs were written, that at "the beginning" it was from this island that the nation of the Goths "burst forth and swarmed like bees over European territory."25 A few decades later Isidore described the Goths as a primordial "nation" because he considered their tribe to be born of the first division of peoples after the Flood. He then assures us that the Scythians and Goths "derive their origin" from Magog, the second son of Japheth. Isidore stresses again that the descen- Transformed into an artifact serving the purposes of an abstract prototype, "Scythian" therefore became, for several generations of scholars, a designation which grounded the hypothesis of a common source; this was the case not only for Greek and Latin as well as Germanic and Persian, but also, soon thereafter, for those Indian languages in which Becanus had already found traces of the "Indoscythians."56 Even as Joseph Justus Scaliger, in his Diatriba de Europaerorum linguis, vigorously opposed the Scythian hypothesis and therefore also opposed the idea of a single origin for all European languages,57 everywhere in France, England, Spain, the Low Countries, Scandanavia, the regions which would later make up Italy and Germany, and elsewhere as well, the debates continued. Scholars tried both to evaluate the resemblances and differences among the European languages, and to determine the surviving elements of the original Hebrew in the post-Babel dialects. Thus, underlining the concordances between the idioms born of Scythian, Father Thomassin justified them by "reducing" all languages to Hebrew. In his Meithode, published in 1690, he wanted to demonstrate that the proximity between Hebrew and French is such that "one can truthfully say that they are fundamentally the same language."58 In the article entitled "langue" in the Encyclopidie, Beauzee, who had read Thomassin carefully, followed his lead when he wrote in 1765: "The modern languages of Europe, which adopted analytic construction, remain much closer to the primitive language than did Greek or Latin. . . . Thus our modern language Historiography has willingly recognized the scientificity of this "supposition," this "reality," calling it "the Indo-European hypothesis" ever since Williamn Jones on February 2, 1786 marvelled at the linguistic kinship between Sanskrit, Greek, and Latin. This affinity is such, wrote Jones, "that no philologer could examine them all three, without believing them to have sprung from some common source, which, perhaps, no longer exists."972 IV. FROM "THE (INDO-)EUROPEAN RACE" TO THE "ARYAN" MYTH "Indo-European," often considered very close to, or even identified, with the sacred language of India (Sanskrit), took over the role played by the Scythian hypothesis for erudits of the sixteenth and seventeenth centuries as the means of explaining the origins and transformations of European languages.73 As the Iranist James Darmesteter wrote in 1890, speaking for "the scientific orthodoxy of Europe," the Vedas was the text thanks to which we can reach "the first revelation of religious thought to the Indo-European race. The Vedas thereby performed the function of a sacred book which describes the religious origins of the race, the Aryan Bible."74 From Jones to Dumezil, by way of Bopp and Saussure, there was no shortage of "founding fathers" to insist on the "algebraic" character of the word "IndoEuropean," which they used as a heuristic term rather than to refer to the chosen language of some ancestor of Europe. On this point, Dumezil, in his LeCon inaugurate given at the College de France on December 1, 1949, reminded his audience that linguists and other specialists in Indo-European issues "knowbut perhaps it would have been more judicious to say "should know" -"that the living, dramatic reconstruction of what the language or civilization of the common ancestors had been like is impossible, since nothing can replace documentary evidence, and there are no documents."75 However, though they have been reiterated for more than two centuries -if one takes into consideration the nuanced formulation of Jones's phrase -these calls to elementary historical rigor have not prevented archaeologists and linguists devoted to the Indo-European cause from searching, sometimes frantically, for the "Aryan" origins of Europe. Despite these longings to discover religious, linguistic, racial, and political principles for a Western civilization finally liberated from all Hebraic heritage (as when Renan states that "There is nothing Jewish about Jesus"76), this nostalgic search for [Aryan] origins was nonetheless inspired by a biblical paradigm and the fascination long exercised by Hebrew, Adam's language. This point was not missed by the eminent Indologist Sylvain Levi who, at the beginning of this century, observed how much the "old biblical prejudices," still intact, continued to exert influence on theories relating to "the childhood of Aryan languages," or "the primitive Aryan."77 "The Aryan myth," in its strictly academic phase, was therefore able in the Christian West of the nineteenth and twentieth centuries to result in a twin development, paradoxical but not necessarily contradictory. The modern scholars whose opinions we have surveyed represented the culmination of a historiographical effort aiming to discover for itself splendid ancestors in an East purged of all semitism; they favored the idea of a West superior to all other civilizations, but were nonetheless able to identify themselves with the actors of a providential history whose rules were decreed, once and for all, by biblical revelation. 78 But the history of the twentieth century is marked by the searing memory of another use of the "Aryan myth,"79 when the words "Aryan" and "Semite" could, during the Nazi occupation of Europe, be made to correspond to "juridical" categories ordaining the death or the right to life of millions of Europeans according to whether one classified them under one or the other "rubric." Theof this sentence, such "research" follows its uninterrupted course. Certain Aryanophiles of today add to it the denial of the existence of the gas chambers and the kind of death suffered in the Nazi extermination camps.
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